





































the	 divinity	 from	 velum	 scissum	 to	 the	 eucharistic	 bread.	 In	 this	 view	 the	 Body	
becomes	the	‘Veil	of	flesh’	(καταπέτασμα)	in	accordance	with	the	clothing	imagery.	
This	study	is	about	the	Biblical,	syrian	and	hesychast	perichoretic	interweaving	of	
visible	 (created)	 and	 invisible	 (uncreated).	 First,	 the	 syntagm	 “Within	 the	 Veil”	
(καταπέτασμα)	is	related	to	the	biblical	and	patristic	understanding	of	salvation	as	a	













mirrors	of	 the	primordial	 light”	 (icons	of	 the	divine	energies).	Theurgic	 light	and	
deiformity	(θεοειδεῖ)	by	union	with	the	rays	of	the	unapproachable	light.	 “Suddenly”	
(ἐξαίφνης)	vision	of	Christ	in	light	represents	the	divine	motion	as	God	extended	
































a	 garment.	 The	 Syrian	 (nuhrā	 qaddīša),	 reception	 of	 Paul	 spirituality	 of	 divine	 light	 (δόξα)”,	 was	










legomenon,	has	been	the	most	difficult	 to	 interpret.3	 In	seeking	the	nature	of	
the	priesthood,	we	look	ahead	to	the	tabernacle	material	in	the	presentation	of	
Exodus.	First,	 the	priest	 represented	 the	Lord.	Exodus	 illustrates	 this	 association	
through	the	garments	of	the	high	priest.	Aaron’s	garments	were	made	of	the	same	
materials,	 woven	 in	 the	 same	manner,	 as	 in	 the	 Holy	 of	 Holies,	 the	 specific	
place	in	the	tabernacle	where	the	Lord	dwelt	(Ex.	25:22;	26:34).	The	unmistakable	
association	 between	 Aaron’s	 garments	 and	 the	 Holy	 of	 Holies	 suggests	 that	
Aaron,	so	dressed,	symbolized	the	Lord’s	presence:	“In	wearing	the	garments,	
Aaron	effectively	represented	the	Lord	as	he	displayed	his	glory”.4	Picking	up	
























Sarna	writes:	 “This	concept	of	priesthood	provides	 the	model	 for	 Israel’s	self‐image	and	 for	her	




5	 Stephen	 Finlan,	 “Can	We	 Speak	 of	 Theosis	 in	 Paul?,”	 in	 Michael	 J.	 Christensen	 and	 Jeffrey	 A.	













































mountain	 (here	 the	 select	 group	of	Aaron,	his	 sons	 and	 the	 seventy	 elders	 are	permitted,	 Ex.	
19:22)	and	the	foot	of	the	mountain	(guarded	by	a	border	to	prevent	the	common	Israelite	from	












Moses	 had	 ascended,	 so	 the	 Tabernacle	 become	 enveloped	 in	 cloud	 on	 its	
completion,	and	the	pillar	of	fire	hovered	over	both	Sinai	and	it”.10	
Thus,	says	Blackburn,	“The	Holy	of	Holies,	the	locus	of	God’s	presence	
was	 associated	 with	 the	 law…	 In	 her	 obedience	 to	 the	 law	 Israel	 would	
encounter	the	Lord’s	presence”.11	The	tabernacle	is	also	seen	as	microcosm	of	
the	universe,	and	 in	creation	“God	functions	 like	an	Israelite	priest”.12	Wenham	
has	 observed	 striking	 parallels	 between	 the	 tabernacle	 and	 the	 Garden	 of	
Eden.13	 For	 instance,	 the	 entrance	 to	Eden	 faced	 east,	 guarded	by	 cherubim,	
while	tabernacle	entrances	likewise	face	east,	the	Holy	of	Holies	symbolically	
guarded	by	the	cherubim	woven	into	the	pārōket	veil.		
Regarding	 the	 significance	 of	 the	 Veil	 as	 Clothing,	 the	 veil’s	 primary	
function	 is	 to	 facilitate	 movement	 from	 one	 state	 or	 spatiality	 to	 another,	
either	 away	 from	 or	 toward	 the	 higher	 state	 of	 being.	 Yet	 the	 veil	 also	 had	




The	association	of	 the	veil	with	clothing	 is	also	 found	 in	 the	color	scheme	of	
the	veil.	The	scriptures	state	that	the	primary	function	of	the	clothing	was	“for	
glory	 and	 for	beauty”	 (Exodus	28:2).14	That	 the	priest	 himself	 functions	 like	
the	veil	between	God	and	the	rest	of	the	host	of	Israel	goes	without	saying,	and	























































in	 rabbinic	 perspectives.	 Nakedness	 is	 a	 nakedness	 of	 self	 in	 a	 social	 context,	 not	 just	 a	
nakedness	 of	 body.	 On	 this	 see:	 Rita	 C.	 Poretsky,	 “Clothing	 and	 Self:	 Biblical	 and	 Rabbinic	
Perspectives,”	 Journal	 of	Psychology	 and	 Judaism	 10,	 no.	 1	 (1986):	 42‐54,	 here	 53;	 Robert	 A.	
Oden	 Jr.,	 The	 Bible	 without	 Theology:	 The	 Theological	 Tradition	 and	 Alternatives	 to	 It	 (San	
Francisco:	Harper	&	Row,	1987),	especially	chap	2:	“Grace	or	Status?	Yahweh’s	Clothing	of	the	
First	 Humans”	 (Oden,	 Bible	 without	 Theology,	 92‐105),	 Jung	 Hoon	 Kim,	 The	 Significance	 of	
Clothing	Imagery	in	the	Pauline	Corpus	(London:	Clark	International,	2004),	17‐20.	
16	Saint	Irenaeus	of	Lyons,	Adversus	Haereses	(Against	Heresis)	20.7,	in	Irénée	de	Lyon,	Contre	les	














	הֹוד) ‐	meaning	 “splendor,”	 “majesty,”	 or	 “glory”)	 and	hadar	 	ָהָדר) –	 splendor)”	
and	who	covers	himself	with	light	like	a	garment.”	Similarly,	in	Job	40:10,	Job	
















Visual	Arts	session	of	 the	2014	 International	Society	of	Biblical	Literature	Meeting”	 in	Vienna,	
Austria	(my	thanks	to	Father	John	Mihoc	for	the	indication).	
19	Belnap,	“‘Let	the	Beauty	of	the	Lord”,	128.	Von	Rad	suggested	as	much	when	he	stated	that	
























































believer’s	 hope	 lies	 “behind	 the	 καταπέτασμα”	 (6:19)	 in	 the	 holy	 of	 holies,	
where	Christ	offered	himself	as	a	sacrifice	(9:3)	and	has	opened	for	believers	a	

















(Comm.	 on	 the	 Diatessaron	 21.4–6)	 speaks	 of	 “using	 the	 rent	 veil	 to	 clothe	
honorably	the	naked	body	of	Jesus	on	the	cross”.26		







found	nowhere	else	 in	Greek	 literature	save	 in	subsequent	 references	 to	 the	
Matthean	 velum	 scissum.	 In	 the	 New	 Testament	 it	 can	 refer	 to	 the	 place	 from	
which	Jesus’	garments	were	torn	(John	19:23).	The	most	common	use	of	ἄνωθεν,	
however,	 is	 to	 designate	 divine	 origin	 (John	 3:3,	 7,	 31;	 19:11).29	 While	 the	









commentary	 on	 the	 passion	 narrative	 in	 the	 four	 gospels	 (Anchor	 Bible	 Reference	 Library,	







































in	 Isaiah	 61:10,	 the	 individual	 rejoices,	 “for	 [God]	 hath	 clothed	me	with	 the	
garments	 of	 salvation,	 he	 hath	 covered	me	with	 the	 robe	 of	 righteousness.”	
The	significance	of	this	passage	and	the	saving	power	of	Christ	was	not	lost	to	the	




Isaiah	 61	 explicitly	 reveals	 the	 Messiah	 as	 one	 who	 will	invest	 others	 with	
clothing	(ְּפֵאר,	pĕʾēr	as	“beauty”).31		
Other	scriptures	associate	divine	investiture	of	the	priests	with	clothes



















emphasized	 when	 the	 father	 has	 him	 clothed	 (enduo)	 in	 the	 best	 robe,	 a	
symbolically	restoring	him	to	his	proper	place	within	the	family.	Finally,	Christ	
tells	 his	 disciples	 that	 they	 were	 to	 remain	 in	 Jerusalem	 following	 Christ’s	








vb‐aor.	 indicative	active‐3rd	pers.	pl.;	Mark	1:6	 	 “John	was	clothed	with	camel's	hair”	 (ὁ	Ἰωάννης	











the	 armor	 of	 light”	 (τοῦ	 σκότους	 ἐνδυσώμεθα	 δὲ	 τὰ)	 	 vb‐aor.subj.middle‐1st	person	plural;	 Romans	
13:14	“But	put	on	the	Lord	Jesus”	(ἀλλὰ	ἐνδύσασθε	τὸν	κύριον)	vb‐aor.	imperative	middle‐2nd	pers.	
pl.;	1	Corinthians	15:53	“must	put	on	incorruption”	(φθαρτὸν	τοῦτο	ἐνδύσασθαι	ἀφθαρσίαν	καὶ)	










(Ἐνδύσασθε	οὖν	ὡς)	v‐aor.imp.mid‐2pl.;	1	Thessalonians	5:8	 “let	us	be	sober,	having	put	 on	 the	
breastplate”	(ὄντες	νήφωμεν	ἐνδυσάμενοι	θώρακα	πίστεως)	v‐aor.part.m‐nom.masc.pl.;	Revelation	




















Belnap	 honestly	 concludes:	”Thus	 Christ	 represents	 the	 veil	 that	 all	 must	 pass	
through	to	enter	the	holy	of	holies,	and	the	veil	represents	Christ	as	the	keeper	of	
the	way	 to	exaltation”.34	The	clothing	became	 tangible	 symbols	of	 spiritual	 and	












































































light	 (nuhra)	 that	 he	wore	 (d‐lebšet)	 in	 Paradise;	 in	 St.	Ephrem	 the	 Syrian:	Hymns	On	Paradise,	
translation	by	Sebastian	Brock	(New	York:	St	Vladimir’s	Seminary	Press,	1997),	98	and	111.	
40	The	blood	and	water	from	the	side	of	Christ	came	down	into	the	mouth	of	Adam	(buried	immediately	








The	Hebrew	 text	 of	 Genesis	 3:21	 reads:	 “and	 the	 Lord	God	made	 for	
Adam	and	for	his	wife	garments	of	skin,	and	clothed	them”.	The	Palestinian	Targums,	






















he	makes	 them	worthy	at	 the	end	 to	put	on	eternal	glory”	 (Commentary	on	 the	
Pauline	Epistles,	p.	96).	Ephrem	elsewhere	speaks	of	the	human	body	as	having	



























it	 has	 illumined/	 the	whole	world,	with	 its	 inhabitants,/	which	 had	 grown	 dark	
through	Eve,/	the	source	of	all	evils./	Mary	and	Eve	in	their	symbols/	resemble	a	






symbols	 at	 His	 Crucifixion”	 (Unleavened	Bread	 3).	 The	 verse	 provides	 three	














“All	 these	 changes	 did	 the	 Merciful	 One	 make,/	 stripping	 off	 glory	 and	
putting	on	a	body;/	for	He	had	devised	a	way	to	reclothe	Adam/	in	that	glory	






























Christ’s	 baptism,	 and	 the	 sanctification	 of	 the	 Jordan	waters	 provide	
the	 occasion	 for	 the	 recovery	 of	 the	 lost	 robe	 of	 glory	 in	 Christian	 baptism.	
Already	in	Saint	Paul	we	have	clothing	imagery	“putting	on	Christ”	at	baptism.	
Again	 the	 wedding	 garment	 is	 none	 other	 than	 ‘the	 robe	 of	 glory’,	
























expected),	 but	 with	 the	 actual	 bodies	 of	 the	 wedding	 guests,	 which	 are	 to	
correspond	to	the	radiance	and	glory	of	Christ’s	body,	that	is,	the	garment	that	
the	Heavenly	Bridegroom	Himself	put	on.	
The	 parable	 of	 the	 wedding	 guest	 in	 Matthew	 22	 can	 also	 serve	 to	






















Ephrem	 uses	 another	 word,	 also	 with	 a	 rich	 sacral	 background	 in	
Jewish	 Aramaic,	 namely	 the	 verb	 shra,	 “take	 up	 residence,	 dwell”.	 It	 is	 this	





















of	 Christ’s	 body	 in	 the	 Jordan,	 and	 of	 the	 Holy	 Spirit	 upon	 the	 disciples	 at	
Pentecost	 (Faith	 14:12).	 Just	 as	 the	 Divinity	 ‘took	 up	 residence’	 in	 Mary’s	
womb,	so	too	does	the	divine	 ‘hidden	power’	in	the	Bread	and	Wine	'take	up	
residence’	in	the	communicant.		
So	 far	we	have	been	concerned	with	 the	body	as	 the	bridal	 chamber	
where	the	soul	meets	the	Bridegroom.	The	imagery	may	also	be	interiorized,	
in	which	case	the	bridal	chamber	is	no	longer	 located	in	the	body,	but	 in	the	






use	 of	 the	 word	 sign	 continues	 to	 be	 a	 distinguishing	 element	 in	 Ephrem’s	
exegesis	 of	Moses’	 theophany	 at	 Sinai	 (Exod	33:17‐23;	 34:33‐35)	 and	Paul’s	
theophany	 on	 the	 road	 to	 Damascus	 (Acts	 9)	 in	Homily,	 §22‐33.	 Just	 as	 the	
Israelites	had	erred	by	worshipping	a	golden	calf	in	the	wilderness,	Simon	the	
Pharisee	 is	marked	by	his	 trust	 in	physical	 signs.	Ephrem	writes,	 “But	when	
our	Lord	stopped	the	signs,	(the	Pharisee)	was	overcome	with	the	doubt	of	his	
countrymen.”	 The	 sinful	 woman	 who	 lies	 prostrate	 before	 Christ	 in	 her	
posture	of	repentance	is	also	an	allusion	to	Saul	who	falls	to	the	ground	upon	
seeing	the	divine	 light	(Acts	9:4).	Unlike	the	Pharisee	who	doubts	Christ,	 the	
woman	 recognizes	 the	 theophany	before	her.	 In	 this	 section,	 Ephrem	points	










of	Deification	 in	 the	 Christian	 Traditions	 (Baker	 Academic,	 Grand	 Rapids,	 Michigan,	 2007),	
146‐159.	
49	 Edmund	 Beck,	Des	Heiligen	Ephraem	des	 Syrers	 Sermo	de	Domino	Nostro,	 (CSCO	 270,	 271;	
Louvain,	 1966).	 See	 also	 the	 English	 translations	 by	 Edward	 G.	Mathews,	 Jr.	 and	 Joseph	 P.	
Amar,	St.	Ephrem	the	Syrian,	Selected	Prose	Works,	The	Fathers	of	the	Church	91	(Washington,	
D.C.:	Catholic	University	of	America	Press,	1994),	269‐332.	
































“Ephrem	 has	 transformed	 the	 visible	 sign	 of	 guilt	 into	 a	 visible	 sign	 of	
grace…	The	 literal	 and	 the	metaphoric	understanding	of	 the	word	sign	plays	an	
important	 role	 in	 illustrating	 the	 central	 theological	 theme	 of	 the	 homily,	
namely	Christ’s	transformative	power”.53	
Regarding	 the	 ‘epiphany	 of	 mystical	 symbols’,	 Richard	 E.	 Mccarron	






















(“the	mystical	 symbol	 of	 the	 Son	 that	 Isaac	was	 clothed”).	Having	 arrived	 at	 the	
spot	on	the	mountain,	Abraham	sets	about	building	the	altar	for	the	holocaust.	
He	knew	the	spot	because	 the	“visible	glory	of	 the	mystical	 symbols”	 (škîntâ	
drāzê)	dwelt	there.	“The	rāzâ	is	not	static,	says	R.E.	Mccarron,	Abraham’s	mind	













visible	quality	 is	part	of	 the	mystical	 symbol	by	which	an	 invisible	 reality	 is	







































Divine	Names	 for	Dionysius	 are	 sacramental	 in	 their	 character.	They	



































of	 the	 DN:	 God	 is	 transcendent	 as	 both	 One	 and	 Three,	 yet	 is	 fully	 immanent	 to	
creation	in	his	powers,	whose	presence	we	may	discern	in	the	notional	icons	of	his	
names	given	in	revelation”.61		
But,	 in	 the	 same	 time,	 the	 terminology	 bearing	 on	 light	 is	 consistent	
throughout	 the	whole	CD.	God	ad	extra,	the	divine	πρόοδοι,	seem	to	indicate:	ray,	
effusion	of	light,	radiance.	Thus,	God	takes	on	the	name	of	“intelligible	light”	(ϕῶς	
νοητόν)	 or	 “overflowing	 outpouring	 of	 light”	 (ὑπερβλύζουσα	 ϕωτοχυσία).	 As	
Golitzin	concludes,	“the	language	of	‘rays’	direct	us	to	the	nonsubstantial	character	


































stuff	 of	 our	 universe	 (matter,	 physical	 gesture	 or	 motion,	 spoken	 word),	 a	
diffusion	 of	 divine	 light	which	 illumined	matters	 for	 the	 transmission	 of	 the	
gift	of	light.	This	participation	(μετουσία)	to	the	super‐abundant	light	(CH	X.3)	
is	a	participation/revelation	of	the	invisible	through	the	visible.	Thus,	because	
of	 the	capacity	of	matter	 to	carry	 the	 light	of	God	 (holy	σύμβολον),	 the	veils	
are	“material	light	icons	of	the	immaterial	gift	of	light”.65	
To	 recapitulate:	 1)	 symbols	 –	 carry	 a	 “real	 presence”	 (the	 nature	 of	 the	
symbol	 –	 indwelling	 of	 divine	 in	matter),	 2)	 hierarchy	 –	 as	 “icons	 of	 the	 divine	
energies”	(EH	V.1.7),	3)	sacraments	–	hidden	God’s	energies	streaming	into	creation,	









an	 institution,	but	 the	 continuation	of	 the	 Incarnation,	 it	 is	 ‘the’	 icon	of	God.	The	
unique	mystery	is	to	touch	and	sense	the	light	of	God	himself,	to	know	him	in	the	
darkness	of	his	unattainable	glory.	Thus,	God	is	forever	transcendent,	but	we	share	
his	 glory	or	 light.	 This	 light	 and	 glory	 of	 Christ	 also	 reside	within,	 rest	 upon	 the	
“altar”.	We	know	God	in	Christ	partly	hidden	and	partly	revealed.	This	glimpse	of	
the	glory	is	at	once	concealed	and	manifested.	


















to	 the	 Divine	 Logos	 to	 distance	 himself	 from	 his	 body	 for	 a	 time,	 but	 death	
could	not	hold	in	its	power	this	temple	of	life	itself.	On	Tabor,	streams	of	divine	
glory	 flow	 through	 the	 garments	 of	 flesh,	 for	 God	 is	 light.	 “Even	His	 garments	
Christ	showed	to	be	white	as	 light,	because	out	of	the	entire	body	of	the	Savior	



























71	 Charles	 M.	 Stang,	 Apophasis	 and	 Pseudonymity	 in	 Dionysius	 the	 Areopagite	 “No	 Longer	 I”	
(Oxford,	New	York,	Oxford	University	Press,	2012),	94.	Dionysian	Christology	can	be	read	as	a	
response	 to	 Paul’s	 rhetorical	 question	 from	2	 Cor	 6:14:	 “What	 fellowship	 is	 there	 between	
light	and	darkness?”	(Stang,	Apophasis	and	Pseudonymity,	97).	
72	 Stang,	 Apophasis	 and	 Pseudonymity,	 95‐96.	 Several	 passages	 from	 Paul’s	 letters	 support	











we	 shall	 share]	 in	 the	 union	which	 transcends	 the	 [created]	 intellect	 through	 the	













5. Palamas’	 consecrated	 bread	 is	 “like	 a	 veil	 concealing	 the	
divinity”.	The	“Shining	Face”	as	Hesychast	Veil	(καταπέτασμα)	
	



















76	 About	 the	 body	 in	 the	 context	 of	 theosis	 as	 liturgy	 (sacramental	 and	 anthropological	 aspect	 of	
deification),	see:	Vladimir	Kharlamov,	The	Beauty	of	the	Unity	and	the	Harmony	of	the	Whole.	The	














To	 Palamas,	 Adam	 was	 clothed	 in	 a	 garment	 of	 divine	 illumination	






Dionysius	 and	 all	 the	 other	 theologians	 everywhere	 call	 divinity,	while	 insisting	
that	the	title	of	divinity	belongs	to	the	divine	energy	rather	than	to	the	divine	
substance.	 [Ep	 3	 Akindynos	 15].	 Palamas	 began	 by	 setting	 out	 his	 favoured	
scriptural	and	patristic	witnesses	 to	 the	Taboric	Light.	These	all	point	 to	 the	
divine	and	uncreated	character	of	that	Light	and	its	intimate	association	with	
the	Godhead	(Cap.	146).	








77	Eric	Perl,	 “Symbol,	 Sacrament,	 and	Hierarchy	 in	 Saint	Dionysios	 the	Areopagite,”	Greek	Orthodox	
Theological	Review	39	(1994),	p.	311‐355,	for	here	p.	319.	
78	Dyonisios,	Letter	3	(1069B).	


















is	 condemned,	 and	 through	pure	 and	 immaterial	 prayer	 have	passed	beyond	 all	
that	is	pure.	
Such	is	the	vision	of	God	which	in	the	Age	which	is	without	end	will	be	seen	
only	by	 those	 judged	worthy	of	 such	 a	blessed	 fulfillment.	This	 same	vision	was	
seen	in	the	present	age	by	the	chosen	among	the	apostles	on	Thabor,	by	Stephen	










































As	 Michaels	 Kunzler	 has	 demonstrated94,	 participation	 in	 the	 grace	 of	 the	
sacraments	was	the	basis	for	saint	Gregory	Palamas’s	theology,	because	it	was	
understood	as	participation	in	the	uncreated	energies	of	God.	It	is	not	simply	a	
moral	 union.	 They	 do	 not	 constitute	 a	 single	 hypostatsis	 with	 Him.	 This	
sacramental	union	is	a	real	union	with	His	deifying	grace	and	energy	(partakes	of	
the	divine	energy).95		
This	mingling	 of	 human	 existence,	 renewed	 in	 baptism,	with	Christ’s	
deified	 and	 deifying	 body,	 provides	 the	 basis	 for	 Palamas’	 teaching	 on	 the	
mystical	vision	of	the	uncreated	light.	At	the	transfiguration	Christ’s	divine	body	
illuminated	His	disciples	from	without,	because	it	had	not	yet	entered	into	the	
bodies	of	men,	whereas	now	it	 lumines	their	souls	 from	within,	because	 it	 is	
commingled	and	exists	within	them.96	
Because	the	Holy	Eucharist	is	spiritual,	it	must	be	viewed	in	a	spiritual	
manner.	The	bread	of	 the	Eucharist	 is	a	 sort	of	veil	 concealing	divinity:	 “For	
the	consecrated	bread	is	like	a	veil	concealing	the	divinity...	If	you	give	attention	
only	to	its	outward	appearance,	it	is	of	no	benefit	to	you;	but	if	you	perceived	its	







and	 one	 hope	 is	 in	 all,	 and	we	 have	 one	 God,	 above	 all	 things	 and	with	 all	
things	and	 in	us	all”	 (Homily	15).98	 It	 is	possible,	even	 in	 the	present	 life,	 for	
man	to	experience	his	deification	as	already	taking	place.	Palamas	and	the	mystical	




94	Michael	 Kunzler,	Gnadenquellen:	 Symeon	 von	Thessaloniki	als	Beispiel	 für	die	Einfluƒlußnahme	des	
Palamismus	auf	die	orthodoxe	sakramenthelogie	und	Liturgik	(Trier:	Bonifatius,	1989),	95‐148.	 Cf.,	
Nicholas	P.	Constas,	“Symeon	of	Thessalonike	and	the	Theology	of	the	Icon	Screen,”	 in	Sharon	E.	J.	






96	 Tr.	 I.3.35	 in	 Grégoire	 Palamas,	 Défense	 des	 saints	 hésychastes,	 Introduction,	 texte	 critique,	
traduction	et	notes	par	Jean	Meyendorff	(Louvain:	Spicilegium	Sacrum	Lovaniense,	1959),	436.	








but	 an	 uncreated,	 natural	 energy	 deriving	 from	 God’s	 essence.	Williams	 noticed	
that,	“once	again	we	see	him	wanting	to	preserve	both	the	authenticity	of	divine	
self‐communication	and	the	ultimate	otherness	of	God”.99	
The	 theme	 of	 uncreated	 light	 is	 the	 central	 point	 of	 the	 hesychastic	
dispute	and	it	represents	the	heart	of	Palamas’	teaching	on	the	deification	of	
man,	reckon	as	a	new	illumination	or,	as	Palamas	says,	the	reassumtion	of	his	
vestment	 of	 light	 (Homily	35).100	 The	 theophanies	 of	 the	Old	Testament,	 the	
illumination	of	Moses’	face,	the	vision	of	Stephen	the	first	martyr,	the	light	on	
the	 road	 to	 Damascus,	 and	 above	 all,	 the	 light	 of	 Christ’s	 transfiguration	 on	
Tabor	–	all	 these	are	various	forms	of	the	revelation	of	God’s	natural	 light	to	
men.	 Barlaam	 of	 Calabria	 denied	 the	 concept	 of	 a	 real	 theophany,	 the	
revelation	 of	 the	 glory	 of	 God	 in	 the	 Old	 Testament	 is	 not	 form	 him	 a	 real	
presence	within	history	or	natural	energy	of	God,	but	a	created	symbol.	








Byzantine	 theologians	 and	Palamas	 synthesized	 these	 two	 traditions	 and	 linked	
the	vision	of	God	with	the	incarnation	of	the	Logos	and	with	man’s	deification,	
achieved	in	the	Holy	Spirit	through	the	incarnation	(Homily	34).101	For	Norman	
Russell,	 “The	 spirituality	 of	 the	 Orthodox	 Chruch	 is	 both	 liturgical	 and	
monastic	and	takes	full	account	of	our	corporeal	nature	as	part	of	our	identity”.102	
An	 experience	 of	 participation	 with	 the	 imparticipable	 Godhead,	 and	 this	
conceptual	contradiction	constitutes	a	real	 (unique)	possibility	of	knowledge	of	
the	 reality	 of	 God:	 “This,	 then,	 is	 the	 kernel	 of	 theosis	 –	 participation	 in	 the	
divine	 energeis	 throught	 communion	 with	 Christ	 in	 his	 Body	 which	 is	 the	
Church.”103	 Gregory	 of	 Nyssa	 speaks	 about	 tree	 stages	 in	 the	 spiritual	 life:	
																																																													






103	Russell,	Fellow	Workers	With	God,	 138‐139.	To	Russell,	 “Yannaras	 and	Zizioulas	 reprezent	








light/purification,	 cloud/	 contemplation,	 darkness/perfection.	 By	 clothing	
ourselves	in	Christ	through	the	agency	of	the	Spirit	our	nature	is	transformed	
in	Christ,	sharing	in	the	divine	attributes	of	glory.	Our	dynamic	participation	in	
the	 divine	 life	 is	 sacramental	 and	 ecclesiological.	 And	 our	 participation	 in	


















the	 light	 that	 shone	 around	Christ	 at	 the	 Transfiguration.	 It	 is	 not	 a	 created	
symbol,	but	the	“garment	of	their	deification”	and	a	foretaste	of	the	light	that	


































Symbol	 is	opposed	 to	allegory	and	 in	 the	Triads	and	other	works,	St.	
Gregory	 distinguishes,	 therefore,	 between	 created	 and	 natural	 symbols.	 The	
theophanic	light	is	the	natural	symbol	of	divinity	and	deification	(theosis).	Yet	
he	 rejects	 the	 notion	 that	 the	 light	 is	 an	 independent	 reality,	 for	 this	would	
heretically	add	a	third	nature	to	Christ	(Triads	iii.1.17).	Rather	it	is	connatural	
and	 coessential	 with	 God.	 Palamas	 approaches	 the	 ontological	 status	 of	 the	
divine	glory	with	the	concept	of	enhypostasis	(persistent	in	being,	substantial)	
as	used	by	 the	Fathers.107	This	 indwelling	of	divine	energy	 is	not	 like	 “art	 in	














is	 the	 same	 as	 the	 natural	 energy	 of	 the	 Divine	 Essence.	 Deification	 is	 made	 possible	 by	 the	
Incarnation,	for	“In	Christ	the	fullness	of	divinity	dwells	bodily”	(Col.	2:19).	
108	Edmund	M.	Hussey,	The	Doctrine	of	the	Trinity	in	the	Theology	of	Gregory	Palamas	(Ann	Arbor,	MI:		
UMI	Publishing,	 1972),	 72;	George	Maloney,	 S.J.,	A	Theology	of	Uncreated	Energies	 	 (Milwaukee,	
Wisconsin:	Marquette	University	Press,	1978),	66;	Scott	F.	Pentecost,	Quest	for	the	Divine	Presence:		
Metaphysics	of	Participation	and	 the	Relation	of	Philosophy	 to	Theology	 in	 St.	Gregory	Palamas’s	
Triads	and	One	Hundred	and	Fifty	Chapters	(Ann	Arbor,	MI:		Catholic	University	of	America,	1999);	

























superessential	 power.112	 Palamas	 also	 interprets	 the	 light	 of	 Thabor	 as	 a	









109	 Panayiotis	 Christou,	 “Double	Knowledge	According	 to	Gregory	Palamas,”	Studia	Patristica,	
vol.	9	 (Leuven:	Peeters,	1966):	20‐29;	Kallistos	Ware,	 “The	Transfiguration	of	 the	Body,”	 in	
























sensations’”	 (ἐναργεῖς	 αἰσθήσεις	 Ennead	 VI.7[38].7,	 30‐31),	 the	 presence	 of	
the	Divine	in	the	physical	cosmos,	an	intimate	and	unmediated	relation.116	
Instead,	Augustine	decides	in	favor	of	a	manifestation	of	God	that	takes	
place	 through	 created	 signs	 (“per	 formas”,	 “per	 creaturam”,	 “significative”).	 The	
concern	of	the	East	was	not	so	much	to	safeguard	the	reality	of	the	Old	Testament	









115	 Constantinos	 Athanasopoulos,	 Christoph	 Schneider	 (eds.),	 Divine	 Essence	 and	 Divine	 Energies:	
Ecumenical	Reflections	on	the	Presence	of	God	in	Eastern	Orthodoxy	(Cambridge:	James	Clarke	
and	Co	Ltd,	2013),	19:	“This	also	explains	why	it	would	be	nonsensical	in	Orthodoxy	to	hope	





his	 chapter	 about	 the	 “Symbol,	Participation	and	Divine	 Ideas,”	 119‐148.	 Frederic	M.	 Schroeder	
says	that	the	Platonic	Form	is	often	presented	as	an	instrument	of	explanation	and	as	a	cause	in	
ontology,	 epistemology,	 and	 ethics.	 The	most	 adequate	 of	 all	 the	 sensible	 figures	 employed	 by	
Plotinus	 to	 describe	 intelligible	 reality	 is	 light.	 Light	 is	 also	 in	 an	 immediate,	 dynamic,	 and	
continuous	 relationship	 with	 its	 source,	 as	 “light	 from	 light”.	 The	 light	 from	 luminous	 bodies,	



















Palamas	 it	 is	 rather	 God	 appearing	 to	 creation.	 It	 is	 interesting	 to	 notice	 how	
Palamas’s	 suggested	 solution,	 instead	 of	 solving	 the	 problem,	 re‐produce	 the	 old	
dichotomy	 (the	 root	 of	 the	 problem)	 between	 an	 invisible	 God	 and	 his	 visible	
manifestations,	by	transcribing	it	into	a	new	modality	–	that	of	the	unknown	divine	
essence	 and	 the	 knowable	 divine	 energies.	 By	 introducing	 the	 solution	 of	 divine	
energies	the	East	too	avoids	answering	the	disputed	who	question.	Or	to	put	it	better,	
Palamas’s	 answer	 is	 not	 an	 answer…	 We	 often	 read	 that	 Augustine	 takes	 these	
theophanies	to	have	happened	by	means	of	merely	created	‘sings’	or	‘symbols’	–	that	
the	theophanic	events	themselves	were	nothing	more	than	modulations	of	creation;	
and	 it	 would	 seem	 so	 with	 good	 reason,	 for	 Augustine	 himself	 employs	 such	
terminology”.117		
Augustine	regards	Moses	(in	Exodus	33)	and	paul	(when	he	was	taken	



































the	Old	Testament	 theophanies	 cannot	be	an	exemption:	 “there	 is	no	 revelation	
without	 a	 transfigurative	 sanctification	 (deification),	 and	 there	 is	 no	 deification	






Spirit	 is	 light,	 visible	 to	 the	 intellect,	 different	 from	 intellectual	 understanding,”	
(Triads	2.3.59).	In	the	case	of	the	light	of	Thabor,	its	substrate	is	the	uncreated	God,	
this	is	what	Palamas	calls	a	“natural”	symbol.	Thus	we	posit	that,	even	though	it	co‐
exists	 with	 God	 in	 the	 substrate	 of	 the	 divine	 nature,	 it	 was	 (or	 is)	 something	
projected	outward	like	a	veil	(παραπέτασμα),	in	the	same	way	that	God	is	said	to	
“clothe	 himself	 with	 light	 as	 with	 a	 garment”	 (Ps	 103:2).121	 Those	 who,	 having	
																																																													
120	Manoussakis,	For	the	Unity	of	All,	68.	See,	also:	Aidan	Nichols,	Redeeming	Beauty:	Soundings	
in	 Sacral	Aesthetics	 (Aldershot	 Hampshire:	 Ashgate,	 2007),	 80‐82,	 for	 a	 perspective	 on	 the	
‘neo‐iconophile	theology’	of	the	icon.	
121	According	 to	Fr.	Maximos	 (Constas)	 the	 icon	 (or	 image)	 and	 the	 symbol	 are	 alike	 in	necessarily	
bearing	a	likeness	to	their	prototypes,	for	this	is	how	they	are	related	to	them.	Thus,	the	Son	of	God	is	
called	the	“exact	image”	of	the	Father	(cf.	Hebr	1:3),	for	they	share	the	same	nature.	Symbol	can	never	
have	 the	 exactitude	 of	 likeness,	 and	 from	 this	 point	 of	 view	 is	 of	 a	 lower	 rank	 than	 the	 image.	






(τὴν	 μὲν	 ἀκτινοφανῶς	 ἐκλάμπουσαν	 τοῦ	 προσώπου	 πανόλβιον	 αἴγλην,	 ὡς	 πᾶσαν	 ὀφθαλμῶν	
νικῶσαν	ἐνέργειαν,	τῆς	ὑπὲρ	νοῦν	καὶ	αἴσθησιν	καὶ	οὐσίαν	καὶ	γνῶσιν	θεότητος	αὐτοῦ	σὐμβολον	




during	 the	Hesychast	 controversy	 of	 the	 fourteenth	 century;	 see	Gregory	Palamas,	Triads	2.3.21‐22;	
3.1.13‐14	 (ed.	Meyendorff	 1959,	 2:431‐33,	 583‐87);	 John	VI	Kantakouzenos,	Refutation	of	Prochoros	
Kydones	1.5	(CCSG	16:8);	and	Theophanes	of	Nicaea,	On	the	Light	ofThabor	3.8,4.21	(ed.	Zacharopoulos	



















Using	 the	 ascetic	 phenomenology	 Saint	 Mark	 the	 Ascetic	 (Hermit)	
interprets	 the	 καταπέτασμα	 (katapetasma)	 by	 the	 way	 in	 which	 the	 soul	
enters	within	the	veil:		























123	Ps.‐Basil,	Commentary	on	 Isaiah:	 “The	perfect	attain	 to	 the	very	Holy	of	Holies,	behind	 the	
veil	(εἴσω	τοῦ	καταπετάσματος),	that	is,	having	passed	through	(διαβάς)	corporeal	realities,	
they	commune	with	beings	by	means	of	naked	contemplation”	(PG	30:173A);	Alice	Smith	and	
C.	 Wagner,	 Beyond	 the	 Veil:	 Entering	 into	 Intimacy	 with	 God	 Through	 Prayer	 (Hampshire,	
Bloomington‐Minnesota:	Chosen	Books,	Baker‐Grand	Rapids,	2010),	195‐211.	






















The	revelation	of	God	 in	our	deep	coincides	with	 the	discovery	of	 “inner	
self”.	This	fact	inherently	relates	to	St.	Mark’s	teachings	of	Baptism,	as	the	dwelling	
of	 Christ	 in	 the	 hidden	 depth	 of	 the	 heart,	 “within	 the	 veil”.131	 The	 heart	 is	 the	
ontological	topos	of	perceiving	God’s	presence	in	ourselves,	meant	to	“be	filled	
																																																													




127	 Galatians	 3:27:	 “For	 those	 of	 you	who	were	 baptized	 into	 Christ	 have	 been	 clothed	with	
Christ”	(ὅσοι	γὰρ	εἰς	Χριστὸν	ἐβαπτίσθητε,	Χριστὸν	ἐνεδύσασθε).	







of	 the	 Holy	 Hesychasts,”	 Христианский	 Восток.	 СПб.	 1:7	 (1999):	 374‐390;	 John	 Panteleimon	
Manoussakis,	 “Theophany	and	 Indication:	Reconciling	Augustian	and	Palamite	Aesthetics,”	Modern	
Theology	26,	no.1	(2010),	74‐91.	
131	 Saint	Mark	 the	Hermit’s	 baptismal‐mystic	 theology	will	 be	 found	 later	 in	Diadoch	 spirituality	 as	
“aisthēsis	noeras”,	 at	 Evagrius	 through	 the	dwelling	place	 of	 the	nous	 and	 as	 the	metaphor	 of	 the	
“descent”	in	hesychasm.	See:	Kallistos	Ware,	“The	Sacrament	of	Baptism	and	the	Ascetic	Life	in	the	
































134	 Paweł	 Rojek,	 “The	 Logic	 of	 Palamism,”	 in	 Andrew	 Schumann	 (ed),	 Logic	 in	 Orthodox	 Christian	
Thinking	 (Frankfurt,	 Piscataway,	 NJ:	 Ontos	 Verlag,	 De	 Gruyter,	 2013),	 38‐81,	 here	 56;	 Christophe	
Erismann,	“Logic	in	Byzantium”	in	Kaldellis,	Siniossoglou	(eds.),	The	Cambridge	Intellectual	History	of	
Byzantium,	362‐380.	






to	 find	 it.	So,	according	to	Harmless	 “The	Apophthegmata	says	nothing	about	Christology;	 it	neither	
touches	 on	 nor	 encourages	 such	 theological	 concerns.	 Is	 this	 silence	 intentional?	 It	 is	 an	 intriguing	
possibility”;	W.	Harmless,	Desert	Christians	 (Oxford	University	Press,	2004),	250.	But	 in	Ps	67:1–2,	
80:3,	and	80:7	God’s	shining	face	or	presence	( פנים)	procures	salvation	( ישועה).	See:	David	D.	Kupp,	






(apophatic)	 one;	 N.T.	 Wright,	 “Reflected	 Glory:	 2	 Corinthians	 3:18”	 in	 Climax	 of	 the	 Covenant,	






is	 being	 revealed.139	 Our	 nature	 is	 transformed	 in	 Christ,	 sharing	 in	 the	 divine	
attributes	of	glory	and	receives	a	pneumatic	body:	Christ	transmits	God’s	light	to	











the	 believers	 are	 corporately	 the	place	 of	God’s	 presence,	 and	 they	 are	God’s	 temple	 through	 the	
indwelling	Spirit;	Michelle	V.	Lee,	Paul,	the	Stoics,	and	the	Body	of	Christ	(Cambridge	University	Press,	
2006),	103‐197,	here	161;	Linda	L.	Belleville,	Reflections	of	Glory.	Paul’s	Polemical	Use	of	the	Moses‐
















even	 in	 the	 Gospels	 is	 veiled	 from	 ordinary	 eyes”	 (Russell,	 Fellow	 Workers	 With	 God,	 103).	






himself	 is	 the	deifying	 light	 (Triad	3.	1.	16).	Deification	 is	a	supernatural	gift	 that	 transforms	both	
mind	and	body,	making	divinity	visible	(Triad	3.	1.	33).	For	what	Christ	is	by	nature	the	Christian	can	










of	 the	 Presence	 of	 Christ	 –	 the	 Face	 of	 the	 Father	 –	 in	 the	 shining	 face	 of	 the	
ascetics.	He	says	to	the	angry	monks:	“In	seeing	you,	I	see	the	face	of	God”.	
It	 is	the	Son	who	is	the	eternal	image	and	form	and	indeed	‐	to	recall	
both	 Clement	 of	 Alexandria	 and	 Theophilus’	 answer	 to	 the	 lynch	mob	 ‐	 the	
“face”	of	the	Father.143	Christ	will	radiate	within	us	like	to	the	desert	Fathers:	
Pambo,	 Sisoe,	 Silvanus.	 Christology	 of	 the	Desert	 Fathers	 overlaps	with	 pre‐
Nicene	Christology.	Choufrine	conclude	that	the	Light	that	illumined	Abraham	
is	for	Clement,	just	as	it	is	for	Philo,	the	Logos.	In	Clement’s	interpretation	the	












identical	 with	 the	 “breath”	 (πvoή)	 God	 breathed	 into	 (ἑvεφύσησεvenousia	 or	
																																																													



























Kindred	 light	(τό	συγγενές	φῶς	–	Skemmata	 2)	 is	 the	 splendour	of	 the	Lord’s	
face.147	
Like	Evagrius,	too,	“Macarius”	is	also	an	advocate,	and	if	possible	even	
more	 forcefully	 so,	 of	 the	 visio	 del	 luminis,	which	 he	 insists	 is	 not	 a	 mere	





latter’s	 martyrdom,	 and	 his	 favorite	 text,	 1	 Corinthians	 3:18.	 The	 visionaries	
behold	themselves	as	being	luminescent,	they	become	“entirely”	luminous	by	this	
metamorphosis.	 Regarding	 the	 source	 of	 the	 divine	 light,	 it	 is	 all	 about	 the	
“inner”	nature	of	 the	 luminous	metamorphosis	 ‐	 the	 illumination	 that	 comes	
from	inside.	 In	 later	Jewish	and	Christian	traditions	the	radiant	 luminosity	 is	
the	 hidden	 Kabod	 that	 is	 revealed	 through	 its	 light.	 The	 Macarian	 homilies	
Moses’	 shining	 countenance	 and	 the	 luminosity	 of	 Adam’s	 prelapsarian	 tselem	
serve	as	metaphors	for	major	paradigms	of	the	transformational	vision.	But	in	a	
peculiar	Macarian	understanding	of	Christ’s	transfiguration	on	Mt.	Tabor,	the	





	146	 Choufrine,	Gnosis,	Theophany,	Theosis,	 66.	 Cf.,	 e.g.,	Paed.	 1.7.1‐2:	 “τὸν	 δὲ	 ἄνθρωπον	 δι’	 αὐτοῦ	
ἑχειρoύργησεv	καί	 τι	αὐτῷ	τῷ	 ἴδιον	ἐvεφυσησεv”.	The	 ι̉διov	here	 clearly	means	 “A	piece	of	his	
[God]	own	being”.	From	‘εμφύσημα’	to	 ‘πρόσωπο’	of	Adam.	God	infused	(ο	Θεός	εμφύσησε)	the	





















Christ	 covered	 his	 body	 and	 shone	 completely,	 in	 the	 same	way	 also	 in	 the	





Christ,	 become	 the	 same	 which	 Christ	 himself	 is”	 (II.15.38).	 Human	 luminous	
transformation	is	“glorification”.	First,	Christ	is	the	Glory	after	which	a	visionary	is	
transformed.	Second,	He	is	also	the	visionary	himself,	whose	face	and	garments	are	
transformed.	 In	 the	Macarian	writings	 Christ’s	 interior	 glory	 is	 poured	 out	 upon	
external	 body,	 making	 it	 luminous.	 As	 Golitzin	 pointed	 out,	 “the	 locus	 of	 the	






























152	Charles	M.	 Stang,	Apophasis	and	Pseudonymity	 in	Dionysius	 the	Areopagite:	 “No	 longer	 I”	 (Oxford	







“suddenly	 (ἐξαίφνης)	 a	 light	 from	 heaven	 flashed	 about	 [Paul]”.153	 A	
theophany	 of	 light	 attached	 to	 the	 word	 “sudden”	 intends	 to	 signify	 the	




Bogdan	G.	Bucur	notes	 that	 “face”	Christology,	one	of	 the	early	building	
blocks	 for	 emerging	 Christian	 doctrine,	 never	 become	 a	major	 player,	 but	was	
replaced	by	more	precise	vocabulary	shaped	by	the	Christological	controversies	
of	 the	 third	 and	 fourth	 centuries.155	 Bucur	 outline	 the	 occurrence	 of	 “face”	
Christology	 in	 Clement	 of	 Alexandria,	 Aphrahat	 the	 Persian	 sage,	 and	 in	 the	
seven	spirits	of	the	book	of	revelation.156	But,	this	unveiled	shining	face	 is	the	




















Light	 in	 the	 Egyptian	 Desert:	 Aspects	 of	 Desert	 Spirituality,”	 Cistercian	 Studies	Quarterly	 34,	 no.4	












8. Forms	of	 the	veil	–	 forms	of	 the	 light.	The	 ‘uncreated	 link’	between	




an	 elaborate	 cultic	 veil,	 wherein	 the	 invisible	 God	 dwelt.	 But	 in	 Byzantine	
thinking,	the	liturgical	veil	(‘icon	screen’),	enclosing	the	divine	presence,	has	in	
addition	 the	gates	of	 the	sanctuary	decorated	with	 the	 icon	of	Annunciation.	
Here	 the	 Mother	 of	 God	 is	 depicted	 as	 spinning	 thread	 for	 the	 veil	 of	 the	
temple,	 an	 Orthodox	 faith	 in	 Incarnation:	 Invisible	 God	 had	 been	 revealed	




energies	 within	 God.159	 Both	 the	 doctrine	 of	 revelation	 and	 the	 symbolic	
architecture	of	 the	 church	are	 formally	unified.	The	Palaiologan	hesychasme	
employs	a	 ‘binary	 formula’	 closely	associated	with	cognate	patterns	 (visible‐
invisible)	 of	 Christology	 (two	 natures:	 divine‐human),	 anthropology	 (body‐
soul)	Triadology	(essence‐activities,	manifestations)	and	Holy	Sacraments	(in	
a	twofold	form:	visible	and	material	–	intelligible	and	mystical).	Analyzing	the	
theological	 contribution	 of	 Simeon	 of	 Thessaloniki	 (1375‐1430)	 who	 is	
torning	to	the	hesychast	 language	of	 “veils”	and	“symbols”,	Maximos	Constas	
says	that:		
“Once	 again,	 the	principle	of	physical	 and	metaphysical	 union	 is	 a	direct	
corrolary	of	 the	 Incarnation,	an	event	 in	which	 the	 invisible	God	has	visibly	
‘appeared	 among	 us’,	 traversing	 and	 thereby	 abolishing	 the	 opposition	 of	
‘above’	and	‘below’.	In	the	dual‐natured	person	of	the	God‐man,	both	the	(created,	
visible)	 image	and	 its	 (uncreated,	 invisible)	 archetype	 are	woven	 together	 in	a	
uniform	coincidence	of	opposites	rendered	present	in	the	sacramental	mystery	of	
the	liturgy”.160		
For	 father	 Constas	 the	 sanctuary	 veil	 is	 a	 sacramental	 symbol,	 which	
make	communion	possible	as	medium	of	the	experience.	Among	the	Hesychasts,	
																																																													














of	 God’s	 self‐revelation”.161	 This	 realistic	 notion	 of	 the	 symbol,	 a	 sacramental	
theology	of	“real	presence”	(symbolic	forms	participate	directly	in	their	referents),	
is	 taken	 directly	 from	 the	 Dionysios	 the	 Areopagite,	 whose	 doctrine	 of	 divine	
revelation	 played	 a	 prominent	 role	 in	 the	 Hesychast	 controversy.162	 In	 this	




light	 as	with	 garment’	 (Ps.	 103:2).”163	 Constas	 lacks	 of	 any	 reference	 to	 Saint	
Gregory	Palamas’	Homily	 56,	 to	 the	 theology	of	Ephrem	 the	Syrian	and	 to	 the	
“shining	 face”	 spirituality	of	 the	Desert	Fathers,	 and	 that	makes	 incomplete	his	
analysis	about	the	 ‘veil’	theology.	For	Constas	the	veil	 “separates”	but	also	 it	 is	
the	very	thing	that	enables	contact,	disclosing	or	revealing	precisely	 to	 the	 same	
degree	that	it	conceals.	The	gradations	of	sacred	space	are	marking	a	dynamic	
continuity	 between	 the	 sensible	 and	 the	 intelligible.	 Thus,	 a	 paradigmatic	
symbol,	 the	 “veil,”	 has	 a	 symbolic	 function	 in	 the	 domain	 of	 spiritual	 vision,	
(interchangeable	 symbols	 for	 veil	 are:	 the	 garment,	 the	 mirror).	 The	
παραπέτασμα	or	καταπέτασμα	was	seen	as	bodying	forth	the	very	nature	of	
vision	 itself	 (a	 “spreading	out”	and	 “opening	outwards”).	 In	 the	microcosmic	










162	 For	 the	 liturgical	 veils	 in	 Dionysios,	 see:	 Eric	 David	 Perl,	 Theophany:	 The	 Neoplatonic	
Philosophy	of	Dionysius	the	Areopagite	(Albany:	State	University	of	New	York	Press,	2007),	65‐














his	 Letters	 (5.10)	 to	 Paul	 the	 Calabrian,	 John	 VI	 Kantacouzenos	 wrote	 in	
defense	of	the	Hesychast	view.	So,	as	shown	by	Constas,	“the	created	symbol	in	
question	 is	 the	 body	 of	 Christ,	 the	 physical	medium	 of	 the	 divine	 light,	 and	





represents	precisely	 those	doctrines	which	are	most	 typical	 of	Orthodoxy	 in	
distinction	 from	 the	 west:	 creation	 as	 theophany;	 grace	 as	 continuous	 with	
nature;	knowledge	as	union	of	knower	and	known;	Incarnation	and	sacrament	
as	fulfillment.”166	For	Dionysius,	the	closest	parallel	to	the	Hellenic	term	theourgia	
is	 the	 term	 hierourgia,167	 the	 ritual	 enactment	 of	 divine	 works.	 Dionysian	
sacraments,	given	by	God,	are	enacted	to	recreate	the	divine	work	–	the	incarnation	




is	 enacted	 by	men	 through	 sacramental	 hierourgia.	 “In	 addition	 to	meaning	
the	 salvific	 works	 of	 Jesus,	 theourgia	 refers	 also	 to	 human	 co‐operation	 in	 this	
																																																													
164	 Defending	 the	 union	with	 God,	 Palamas	make	 the	 distinction	 between:	 “natural	 symbols”	
(share	the	nature	of	their	referents),	“non‐natural	symbols”	(only	a	conventional	relation	with	
their	referents)	and	“appearance”	(having	non	independent	reality).		
165	Constas,	The	Art	of	Seeing,	 226.	The	 same	 ideas	are	advance	by	Philotheos	Kokkinos,	who	
asserts	that	“the	glory	of	the	divinity	becomes	the	glory	of	the	body,	but	the	mystery	beyond	
nature	 cannot	 be	 contained	 by	 human	 eyes,	 and	 thus	 the	 unendurable	 and	 unapprochable	
light	concealed	itself	by	means	of	the	flesh,	as	if	under	a	kind	of	veil”	(Refutation	of	Nikephoros	
Gregoras,	Oration	II).	





to	God	 but	 as	 a	 subjective	 genitive	meaning	God’s	 own	work.	 Andrew	Louth,	 in	 his	 article,	
“Pagan	 Theurgy	 and	 Christian	 Sacramentalism	 in	 Denys	 the	 Areopagite,”	 The	 Journal	 of	
Theological	 Studies	 37,	 no.	 2	 (1986):	 432‐438,	 agrees	 through	 hierourgia,	 we	 become	
theourgikoi:	 participants	 of	 the	 work,	 co‐workers	 of	 the	 work.	 Thus,	 Rorem	 and	 Louth	
correctly	assert	that	theourgia	pertains	only	to	divine	works.	More	recently,	Dylan	Burns	also	


















a	 tempest	 and	 cloud,	 as	 he	 did	 to	 Elijah,	 but	 immediately,	 and	without	 any	
kind	 of	 veil,	 the	 power	 of	 the	Most	 High	 overshadowed	 the	 Virgin’s	 womb	
with	nothing	intervening”	(Homily	37,	4).170		
Just	 as	 the	 light	 of	 the	 transfiguration	 the	 light‐bearing	 robe	 of	 the	
unfallen	 Adam	 has	 a	 equally	 teological	 importance	 for	 theosis.	 Deification	
means	to	be	“reclothed	in	cleanliness”	and	it	is	built	on	the	idea	of	Adam	and	
Eve	being	clothed	 first	 in	 light/glory	and	 then	skin/fig	 leaves/shame.	 Therefore,	
the	concept	of	clothing	in	early	Syrian	writings	is	a	representation	of	a	state	of	
being,	 namely	 theosis.171	 Embodiment	 is	 at	 the	 heart	 of	 Syrian	 theology	 and	
anthropology.	Before	Christ	“put	on	the	body”,	God	“put	on	words”,	clothed	himself	













Era,	 Ashgate	 Studies	 in	 Philosophy	 &	 Theology	 in	 Late	 Antiquity	 (London:	 Asghate,	 2012),	
136‐137.	



























may	 materially	 encounter	 God	 by	 means	 of	 their	 transfigured	 bodies,	 but	
through	the	work	of	the	Holy	Spirit’	grace.177	Cyril	of	Alexandria	likewise	focused	
on	 the	 transformative	 rehabilitation	 of	 the	 senses,	 on	 how	 believers	 might	
presently	participate	with	the	body	in	the	life	of	God.178	So,	when	our	texts	use	
																																																													
175	 Sebastian	 Brock,	The	Bride	 of	 Light:	Hymns	 on	Mary	 from	 the	 Syrian	Churches	 (Kottayam,	
1994),	29.	Sebastian	Brock,	“St	Ephrem	on	Christ	as	Light	in	Mary	and	in	the	Jordan:	Hymni	de	
Ecclesia	36,”	Eastern	Churches	Review	7	(1975):	79‐88.	
176	 Sarah	Coakley	studied	Nyssa’s	phrase,	 “αἰσθητήρια	τῆς	ψυχῆς”	 (Gregory	of	Nyssa’s	 fifteen	
homilies	on	the	Song	of	Songs,	covering	Song	1:1–6:8)	and	concluded	that	this	does	not	mean	
“spiritual	 senses”	 in	 opposition	 to	 “bodily	 senses”.	 	 Instead,	 she	 translates	 the	 phrase	 as	
“senses	of	the	soul”	that	“refer	to	the	transfigured	workings	of	ordinary	perception”.	 	Indeed	
she	 argues	 that	 Gregory’s	 corpus	 reveals	 “an	 emerging	 and	 developing	 sense	 of	 the	
significance	of	bodily	 life	 for	 ‘spiritual	sensation’”;	see	Sarah	Coakley,	 “Gregory	of	Nyssa,”	 in	
Paul	 L.	 Gavrilyuk	 and	 Sarah	 Coakley	 (eds.),	The	 Spiritual	 Senses.	Perceiving	God	 in	Western	
Christianity	(New	York:	Cambridge	University	Press,	2012),	36‐55,	here	48.	




order	 to	 “illumine	 those	 who	 look	 to	 you”.	 On	 this	 topic	 see:	 Kilian	 McDonnell	 and	 George	 T.	
Montague,	Christian	Initiation	and	Baptism	in	the	Holy	Spirit:	Evidence	from	the	First	Eight	Centuries	




















of	Holies,	2)	καταπέτασμα	or	velum	scissum	as	 ‘the	curtain	of	 the	 temple	who	
was	torn	in	two’,	3)	Ephrem’s	“eṣtal	šubḥa”	or	the	robe	of	glory	(στολή	δόξης)	
theology,	4)	Dionysian’	Χειραγωγία	 ‐	“Sacred	veils”	 (theurgic	 lights)	and	holy	







contrast	 to	 “name”	 Christology,	 “wisdom”	 Christology,	 and	 “glory”	 Christology,	
Bogdan	G.	Bucur	notes	that	“face”	Christology,	one	of	the	early	building	blocks	
for	emerging	Christian	doctrine,	never	became	a	major	player,	but	was	replaced	by	
more	precise	 vocabulary	 shaped	by	 the	Christological	 controversies	 of	 the	 third	


























in	his	work	Hodegos	&8	 about	 the	glorious	 face	of	 a	 son	of	Adam,	 Seth,	 as	 a	
component	of	God’s	image.	Notably	in	2	Enoc,	from	which	Golitzin	quotes,	we	
learn	 that	 the	Lord	created	Adam	after	His	 face	 (let’s	 emphasize	 the	 theological	
uniqueness	 of	 such	 creational	 imagery).	 From	 my	 point	 of	 view,	 the	 Face	
Christology	will	be	developed	 in	 the	 theology	of	 the	 icons	through	the	seven	
ecumenical	council.	
Also,	only	through	hesychastic	theology	of	the	taboric	light,	systematized	
by	Saint	Gregory	Palamas,	 I	 could	recognize	 this	 ‘Face	 theology’	as	being	hidden	
revealed	experientially	 into	 the	 “shining	 face”	of	Desert	Fathers	 (about	 their	
christology,	until	now,	the	specialists	said	it	was	missing).	So,	what	binds	the	
theology	 of	 “Veil”	 with	 the	 theology	 of	 “Face”	 is	 the	 presence	 of	 God	 in	 the	
“uncreated	Light”	irradiating	on	the	bodies	of	the	ascetics.	Therefore,	the	“shining	














divine	 glory	 is	 correlated	 to	 the	 somatic	 experience	 of	 glory.	 In	 spiritual	
tradition	of	hesychasm	the	vision	of	light	at	the	culmination	of	intense	periods	















The	 body	 partake	 of	 uncreated	 light	 what	 I	 call	 the	 “aesthetic	 of	
apophaticism”	another	name	 for	deification	as	christification	by	uniting	with	
uncreated	 light.	 Theosis,	 also,	 is	 described	 as	 “transformation	 into	 unveiled	
glory”	(2	Cor.	3.7‐18),	a	somatic	experience	of	glory	in	which	we	cannot	separate	
‘christosis’	 from	 ‘theosis”.	 This	 aspect	 of	 deification	 as	 transformation	 into	 glory	
(glorification)	 is	 both	 an	 inward	 quality	 of	 spiritual	 knowledge	 and	 an	 outward	
radiance.	Transfiguration	becomes	an	 interior	experience.	The	epistemic	process	
of	contemplation	generates	the	ontological	mirroring	process,	because	for	us	
there	 is	no	veil	over	 the	 face,	we	all	 see	as	 in	a	mirror	 the	glory	of	 the	Lord,	
and	we	are	being	transformed	(μεταμορφούμεθα)	into	his	likeness	(τὴν	αὐτὴν	
εἰκόνα)	 with	 ever‐increasing	 glory	 (ἀπὸδόξης	 εἰς	 δόξαν).	 Deification	 to	 the	
Desert	Fathers	acquire	a	specific	anthropological	content	in	christophanies,	a	
face‐to‐face	 encounter.	 In	 other	words,	 it	 is	 both	 a	 theological	 theme	 and	 a	
spiritual	teaching,	both	the	goal	of	the	divine	economy	and	the	process	by	which	
the	 economy	 is	worked	 out	 in	 the	 believer.	 To	 Palamas,	 deification	 is,	 also,	 a	
supernatural	gift	that	transforms	both	mind	and	body,	making	divinity	visible	
(Triad	3.1.	33).	Likeness	also	means	a	radiation	of	the	presence	of	God	within	
man,	 a	 “reciprocal	 interiority”.	 In	 the	 saints	 this	 communion	 is	 expressed	 in	








This	study	 is	 the	echo	of	Nicaea‐Constantinople	 in	“light	of	 light”,	 the	
mingling	 language	 prominent	 in	 Syrian	 Christianity	 and	 the	 identification	 of	
God’s	real	presence	with	 light	–	the	Father	 is	 the	Glory,	 the	Son	its	 ‘ray’,	and	
the	Holy	Spirit	 its	 light.	We	must	emphasize	here	 that	 the	macarian	homilist	
the	first	who	binds	the	“shining	face”	to	the	uncreated	light,	by	identifying	this	
divine	light	with	that	of	the	future	age.	For	him	the	man	“becomes	all	light,	all	
face,	all	eye”	 (Hom	1,	 2),	 because	beauty	of	 the	 ineffable	 glory	of	 the	 light	 of	
Christ	 Light	will	make	 the	 body	 and	 the	 soul	 completely	 all	 light,	 brilliantly	
shining.	So,	the	“kingdom	of	light	and	the	heavenly	Image,	Jesus	Christ”	(Hom	2,	5),	
















Similarly,	 as	 “many	 lamps	 are	 lighted	 from	 the	 one”,	 same	 fire,	 so	 also	 it	 is	
necessary	that	the	bodies	of	the	saints,	which	are	members	of	Christ,	become	






desert.	 In	 this	 regard,	 even	 certain	 authors	 introduced	 and	 then	 follow	 another	
pseudomorphosis:	the	quest	for	the	“inner”	or	“real	self”,	for	me	a	kind	of	non‐
Christic,	non‐mystagogical	 and	pagan‐paideic	asceticism.	This	 rather	 philosofical	
line,	starts	 from	Augustine	(Confessiones)	and	 it	 is	developed	by	Michel	 Foucault	
(Hermeneutics	of	 the	Subject,	1981),	Peter	Brown’s	 (Body	and	Society,	1988),	
James	F.	Masterson	(Real	Self,	 1990),	Phillip	Cary	 (Inner	Self,	 2000),	Gavin	 Flood	
(Ascetic	Self,	2004),	Hannah	Hunt	(Clothed	 in	the	Body,	2012).182	They	do	not	
understand	that	this	“inner”	or	“real	self”	is	actually	Christ	present	within	their	
baptismal	 being	 (Gal.	 2:20),	 revealed	 as	 light	 in	 a	 Christophanic	 face	 to	 face	




of	 intense	 period	 of	 prayer.	 For	 the	 light	 is	 nothing	 less	 than	 the	 uncreated	
radiance	of	God	–	a	divine	energy	accesible	to	the	senses.	This	manifestation	of	
Christ	is	not	something	external	to	ourselves.	It	is	only	by	having	Christ	radiant	







Meaning	of	the	Self	 in	the	Patristic	Era	 (Turnhout:	Brepols	Publishers	NV,	2018	 forthcoming);	N.	
Loudovikos,	 Church	 in	 the	Making:	 An	 Apophatic	 Ecclesiology	 of	 Consubstantiality.	 21st	 Century	




















will	 not	 support	Golitzin’s	opinion	 about	 the	 ‘shift	 from	exterior	 to	 interior’,	
from	anthropomorphism	to	the	“formless	light”	beheld	within,	firstly	because	
God	 is	 above	 the	 distinction	 between	 objective	 and	 subjective	 and	 secondly	
because	the	ascetics	certainly	had	no	fear	of	displaying	their	own	theological	
opinions	 using	 linguistic	 shifts	 as	 subterfuges	 and	 dissimulations	 instead	 of	




is	 the	 theological	 and	 anthropological	 key.	 Ephrem,	 as	we	 have	 seen	 above,	




Glory	 and	 (permanently	 hidden)	 divine	 nature	 anticipates	 Gregory	 Palamas’	
essence‐energies	language	by	six	centuries.	
For	 me	 the	 veil	 (καταπέτασμα)	 theology	 reflects	 both	 the	 distinction	
between	being	and	energies,	as	well	the	lived	“immanent”	apophaticism	of	the	
uncreated	light.	This	 light	 is	that	 illuminates	through	Holy	Spirit	grace	activity	
the	“shining	face”	of	the	fathers.	But	the	most	eloquent	explanatory	text	about	
the	 importance,	 not	 only	 of	 the	 theological	 but	 also	 liturgical,	 of	 the	 veil	 in	
Orthodox	Spirituality	is	that	of	the	father	Stăniloae:		
“The	 Orthodox	 East,	 keeping	 the	 καταπέτασμα	 closing	 the	 altar,	 continuously	
suggests	that	the	divine	being	remains	hidden	and	incomprehensible	to	the	faithful.	






divine	 energies,	 communicated	 to	 the	world	 and	 the	 divine	 being	 forever	 remain	
unshared,	as	an	inexhaustible	reservoir	of	mystery”.183		
See	 here	 the	 genius	 of	 the	 hesychast	 theology.	 Therefore,	 Palamas’	
liturgical‐sacramental	 theology	 about	 the	 consecrated	 bread	 who	 is	 “like	 a	 veil	




‘Face’	 Christology	 represents	 the	 forgotten	 roots	 of	 being‐energies	 palamite‐
hesychast	distinction	and	the	‘somatic’	experience	of	‘Christ‐Light’.	
As	 I	 have	 already	 explained	 in	 other	 studies	 published	 so	 far,	 the	
“aesthetics	 of	 apophaticism”	 establish	 in	 a	 “deconceptualization	 of	 concepts”	




spiritual	 senses	 (in	 intellectual	 understanding)	 as	well	 as	 Augustinian	 quest	
for	the	real	self	(as	‘inner	self’).184	I	find	my	approach	much	closer	to	Andrew	















to	 ‘negative’	 thinking	 about	 the	 Graeco‐Christian	 apophatic	 tradition	 (different	 from	 Orthodox	
understanding	of	apophaticism),	see:	John	Kenneth	Kuntz,	The	Self	Revelation	of	God,	(Westminster	
Press,	 1967),	 58‐71;	Bernard	McGinn,	 “Hidden	God	and	Hidden	Self:	The	 emergence	of	 apophatic	












therefore	 serve	 to	 unite.	 Union	 and	 distinction	 –	 gnosis	 and	 diakrisis	 –	 belong	
together	 (would	 be	 no	more	 explanandum	but	 rather	 explanans).	What	 remains	
antinomy,	contradiction,	concepts	not	properly	formed	at	the	level	of	concepts,	may	
find	 resolution	 at	 the	 level	 of	 experience.	 215	The	 single	 passage	 from	 the	New	
Testament	that	perhaps	most	perfectly	expresses	the	answer	for	the	“aesthetics	of	
apophaticism”	 is	Paul’s	comparison,	 in	2	Corinthians	3:12‐18,	between	 the	veiled	
face	 of	Moses	 and	 the	 unveiled	 faces	 of	 those	 being	 transformed,	 from	 glory	 to	
glory,	 into	 the	 likeness	 of	 Christ;	 and	 perhaps	 no	 word	 in	 that	 passage	 more	
perfectly	 captures	 the	 essence	 of	 that	 answer	 than	 the	 single,	 somewhat	
amphibologous	 participle	 κατοπτριζόμενοι186:	 either	 “beholding	 in	 a	 mirror”	 or	
“reflecting	 upon”	 in	 mirroring	 Christ	 within	 ourselves	 we	 are	 somehow	 being	
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49‐68,	here	62‐65.	Louth	borrow	 from	Pavel	Florensky,	The	Pillar	and	Ground	of	 the	Truth,	 trans.	
Boris	Jakim	(Princeton,	1997),	117‐119:	any	dogma	contains	an	antinomy	–	a	contradiction;	if	it	did	
not,	it	would	not	be	a	dogma	of	faith,	it	would	be	something	rationally	apprehensible.	
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